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This is an essay about Martin Heidegger's philosophical thought. I first became 
interested in Heidegger when I stumbled upon his book The Origin of the Work of Art 
by chance in a library as I was searching for something to read about aesthetics for an 
essay I was writing at the time. I guess what drew me to Heidegger was that his 
thinking and writing is notoriously difficult, with him inventing new words and all that.
Back then I wanted to see if I could understand his thinking. I read The Origin of the 
Work of Art three times (it's a tiny book) and understood very little. I wrote the essay 
and got relatively good feedback, but my topmost feeling was still confusion, and the 
thought of reading Being and Time made me cringe. Compared to The Origin, Being 
and Time was even more difficult, not to mention long.
Some time passed and as I was ready to start working on this thesis, I returned to 
Heidegger. I was reading about the term the ”clearing” and somehow, in a Heidegger 
commentary, I stumbled upon his critique of Cartesianism and subject/object 
dichotomy. For me, this turned out to be the key to understanding everything (well, 
some of it anyway). As I realized Heidegger's view on Being as One or unifold, and not
divided into subjects and objects, everything else I read suddenly made sense. This 
experience of changing of my point of view was so exhilarating that I decided to write 
the whole thesis on this very topic: learning as changing of the point of view in Martin 
Heidegger's philosophy. Let us begin!
How does learning happen according to Heideggerian conception? I am going to argue 
that learning is (changing of) a state of Being or mood. Things appear in different ways 
as we learn. The ”I am” – a term that I use to refer to our 'self' – changes constantly. 
How does it change? How does learning affect it? We commonly think of learning as 
”accumulation of learned competencies” (Mansikka 2009, 262). My thesis is that from 
Heidegger's perspective learning means something quite different. I will finish this 
essay by explaining why and how these notions might be applied to real life education 
practices. This topic is important, because we live in a country whose primary school 
education is one of the best in the world. We have come far, and this is clearly our 
strength, so I wanted to contribute to its development. Education is probably the most 
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important tool of future building, and the essential development of the human mind.
In this essay I state the following: we see the world from a certain point of view and 
notice it (authentic) or don't notice it (inauthentic) and live as 'anyone'. Thinking and 
learning are simply about letting the world appear from a different point of view and 
noticing that your point of view has changed.
I have divided this essay into three parts or chapters. In the first chapter, I will start off 
by presenting the very thought that inspired me: Heidegger's critique of Cartesianism. I 
will then proceed to explain the basic Heideggerian concepts ”Being-in-the-world” and 
”Dasein”, and finally  I will introduce the concepts of the ”clearing” (or ”the open”) 
and ”point of view” to lay a basis for my thesis. 
Cartesianism is a view that seems to be very self evident to many people. There is an 
'inside', a subject, and an 'outside' with all the objects. Moods are 'inside', the world is 
mostly 'outside'. I will first explain how Heidegger criticizes this view and how it can 
be understood differently. We often commonly assume that our self or ”I am” is 
somehow separate from the world, inside of us with our thoughts, moods and attitudes. 
We also generally separate feelings from interpretations or thoughts. From Heidegger's 
perspective they are very close to each other. They aren't exactly the same, since our 
experience shows that they are different and we can distinguish them, but they are very 
closely related. When Dasein is absorbed in the world, feelings, moods, thoughts, 
interpretations – everything becomes one mix of human experience. If we stop to 
analyze, we can distinguish, ”oh, that's a thought” and ”this is an emotion” but when 
we exist in this absorbed mode, we do not analyze, we just experience.
In the second chapter, I will dive into different aspects of Being to explain what the 
point of view and ”I am” actually are, how the point of view changes and what does 
this have to do with ”I am”. Being-in-the-world and Dasein are important concepts, 
because they begin to explain what the clearing is. In order to understand the clearing 
one must understand Dasein's mode of existence. Dasein exists in a manner of falling 
as it is absorbed in its world. Dasein also exists as das Man, doing what 'anyone' does 
or what is typically done. This is inauthentic existence. Other aspects of Dasein's 
existence are attunement, understanding and discourse. In this essay I focus on 
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attunement, because in order to understand how learning and thinking work we must 
look closely at how moods change and why. Understanding is also quite important and 
I will talk a little about that as well. Discourse is a little less important to the topic of 
my thesis. I will present it shortly, make clear why it is irrelevant here and move on.
Changing of the perspective or of the point of view in simultaneously the change or 
how reality is revealed to us in the clearing. I will present how truth appears to us 
differently concealed or unconcealed through an example of a work of art, one of 
Heidegger's favorite things (apart from poetry). As Dasein is absorbed in the world, 
things appear to us differently. This is called a person's point of view or ”I am”.
In the third chapter I will present Heidegger's take on thinking and learning to tie it all 
together. Finally, I will introduce some of the many ways in which my thesis could be 
rightly criticized, as is customary in scientific research. 
We are used to seeing learning or thinking as a strenuous activity, where we have to 
effort our mind and spirit into growth that is usually uncomfortable. But I understand 
Heidegger in a way that he lets thinking be a comfortable and natural event. As we 
learn, we don't have to force information into our heads, as we often do. In this 
situation, using of force will turn against us. As the truth unconceals itself in the 
clearing, the changing of point of view happens smoothly, as does the changing of 
moods, almost unnoticeably if we haven't become sensitive to it. We learn without 
noticing it. This is why the hidden curriculum teaches us actually more than the main 
curriculum.
My references can be roughly divided into three categories: texts written by Heidegger, 
texts on how to understand texts written by Heidegger and texts inspired by texts 
written by Heidegger. When I concentrate on explaining Heidegger's philosophy and 
conceptions, I mostly use Heidegger's own texts and Heidegger commentaries. As I tie 
these concepts together, I use the commentaries and also some Heidegger-inspired 
articles.
In chapter one, my main references are Heidegger's work Being and Time, and its 
commentaries by Hubert L. Dreyfus and Richard Polt. In the second chapter, I mainly 
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focus on The Origin of The Work of Art, Heidegger's collection of lectures; and a couple
of articles written about the book by Hans Jaeger and Brian Evenson. In the third 
chapter I focus on education, and the references that concern it are mostly articles about
Heidegger's views written by Jan-Erik Mansikka, Sherrill A. Conroy & Stephen 
Dobson, but also Heidegger's own work What is Called Thinking? I also use Michael 
Peters's notions in the book Heidegger, Education and Modernity edited by Peters.
Here and there I have used a few quotations of my choice to inspire, broaden the 
perspective of thought and look at things in another way. Heidegger's own writing is 
winding and twisting, bordering on poetic, like a path in the woods, and lacks the 
comfortable and strict logic of analytic philosophy (e.g. Evenson 2004, Polt 1999). His 
philosophical method is that of a hermeneutics, which I am briefly going to explain 
here.
Hermeneutics is an old tradition that dates back to Ancient Greek philosophy, but was 
completely transformed by Heidegger in Being and Time. Previously thought to be 
mainly about methodology and understanding texts (alternating between parts and the 
whole), hermeneutic circle came to be more about ontology: understanding 
fundamental conditions of Being. (Ramberg & Gjesdal 2005.)
Heidegger introduced hermeneutics into modern philosophy. His method of study was 
circular interpretation. (Dreyfus 1991, 2.) For example, understanding Dasein and 
understanding Being form a circle. In order to understand Dasein's way of Being, we 
have to understand Being in general, but to understand Being in general through the 
Being of Dasein, we have to understand the human way of Being. (Polt 1999, 31.) 
This is not a vicious circle although it might seem so. Heidegger's hermeneutic circle 
can be seen in form of a spiral. Each time we move forwards in understanding, we 
redefine a little what we have understood before thus moving to a new level. (e.g. Polt 
1999, 31.) Heidegger sees philosophical dead ends as essential to the process he calls 
dwelling. If we view this process more as a way of life than a philosophical mission, 
we can also see that dead ends are unavoidable and move us forwards in a sense, not 
backwards. We can even say that there are no dead ends.
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Something needs to be said about the way Heidegger uses language. Many of his words
or concepts are very close to each other in meaning and some of them mean the same 
thing. For example Being-in-the-world and Dasein mean roughly the same from a 
slightly different perspective. Also 'mood', 'state of mind', 'point of view' and 
'attunement' mean all roughly the same. It is easy to get lost in words, when you 
needen't be. Being and 'Being in the open' or 'in the clearing' is the same as 'looking at 
the world from a certain point of view'. I hope I can present all this in a relatively clear 
way.
What makes Heidegger seem difficult to some people is that he rejects the Cartesian 
world-view that is so innate in our culture. We are so used to thinking about the world 
in a dualistic sense: that there are subjects and objects. Once we understand and accept 
the possibility of Heidegger's uniform version, all his other terminology becomes much
easier to comprehend.
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Chapter 1: Heidegger on the Subject and the World
In this chapter, I will present Heidegger's critique of Cartesianism as the basis for my 
thesis. In order to understand the concepts of clearing and point of view that I cover in 
the second chapter, we will first look at Being-in-the-world and Dasein, whose forms of
existence will help to understand how points of view change. Finally I will introduce 
the concepts of the ”clearing” (or ”the open”) and ”point of view”. 
1.1 Cartesian subject/object dualism and Heidegger's response
In his work Being and Time, Martin Heidegger is concerned with Being1. He sets before
us a challenge to understand what it means for something (things, people, abstractions, 
language, etc.) to be. (Dreyfus 1991, 1.) The question of Being is by default vague and 
complex, because Being is something that penetrates everything. It is difficult for us to 
imagine something that isn't. Everything is. Everything we can sense is. The past, the 
present and the future all are. The moods are. Even when we notice an abscence of 
something, it is anyway as long as we hold it in our thoughts. It is impossible to think 
about something that isn't, and yet somehow we are able to imagine the possibility of it.
Still even the possibility of "isn't" is, like every other possibility in our minds. There is 
no ”is” without ”isn't”.
Phenomenology, as a philosophical movement and doctrine, is concerned with 
phenomena and experience. It focuses on what happens inside human consciousness, 
how we experience things and how things appear to us. Phenomenology does not 
address the question of whether there actually are any material objects outside of our 
consciousness, therefore creating a new dimension in which for example the objectivity
of scientific research becomes irrelevant. (Smith 2013.)2
Ever since René Descartes much of the world has been dominated by a Cartesian world
1 In the translations, the word "Being" is written with a capital "B" to distinguish it from the word "a 
being" that refers to any human or thing that is. In this essay I have done the same.
2 Interestingly, elements of phenomenology can be already seen in ancient traditions of hedonism. 
According to the Cyrenaics, for example, we can only know with certainty our immediate sense-
experiences, what appears to us as something. (O'Keefe.) But maybe it's not that surprising, 
considering Heidegger's interest in Ancieng Greek philosophy.
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view that acts as a background of our lives (and that has little to do with the writings of 
Descartes himself). According to that scientific view the world consists of subjects and 
objects. Human beings are understood as subjects and their environment as objects.  
The "inside" world is the world inside the human mind, and the "outside" world is the 
world outside of it. The latter consists of all the material objects in our environment. 
This is a fairly straightforward assumption that is taken for granted in much of modern 
science and has been for centuries. This assumption is present everywhere, even in our 
language. The subject/object dichotomy underlies all our understanding.
Philosophers after Descartes have been trying to explain how the ideas in our mind can 
be true of the external world, but never questioning the premise itself, that the external 
world exists. (Dreyfus 1991, 3). Heidegger questions the subject/object dichotomy and 
the existence of the external world, and claims that the world view that we hold as self-
evident has actually misinterpreted and misdescribed human Being and Being in 
general (Dreyfus 1991, 1). According to Heidegger, in reality Being is uniform. There 
is no "inside" mind or consciousness or "outside" environment of objects.
It can certainly seem to us that subjects and objects are real. In our human experience 
we are used to thinking about ourselves as conscious subjects that relate to objects 
through intentional states such as desires, beliefs, perceptions, intentions et cetera. 
However this perception or condition is derivative, not fundamental. (Dreyfus 1991, 5.)
This is how our Being appears to us, but it is not how Being really is. The fundamental 
Being of everything is so all-encompassing that in our everyday lives, we do not realize
it. We don't stop to look or think or contemplate. We just are. Inside this fundamental 
Being we see the subjects and objects but what we don't see is the essence of Being 
itself. The Cartesian subject/object duality is a background of everyday practices into 
which we are socialized but that we do not represent in our minds (Dreyfus 1991, 3).
This background is the context from which we are working, philosophizing and living, 
never questioning it. This is mainly because we have not come to the world and into 
Being from a different outside place. When we are born into Being we are already in-
the-world. We start living, not questioning the fact that we are at all. We learn a 
language that has been invented from the same background3. Inside our world we 
3 According to Heidegger, our language has been misguiding ever since Ancient Greece.
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perceive the subjects and objects and construct our language accordingly.
Therefore this view penetrates all our Being. In our everyday lives, we do not even 
realize the background that we are working from. We have been taught to believe that 
there are subjects and objects.4 The language that we use upholds this belief. Therefore 
according to Heidegger, in order to start talking about Being, the language that we use 
to describe the world needs to be questioned, inspected and altered, especially the 
concepts relating to (human) Being, existence and the world. For this purpose he 
introduces the concepts of "Being-in-the-world" and "Dasein".
1.2  Being-in-the-world   and Dasein
”Dasein” means the same as ”human being”, but it doesn't refer to a human being as a 
subject. Literally ”Da-sein” means ”Being-there” and it is an adverb, not a subject. 
Dasein stands for the Being of a human, the Being that is characteristic of people or the
human way of Being. (Dreyfus 1991, 14.)
Moreover that Dasein is not a subject constructionally, it is not a subject in the 
Cartesian sense as it does not refer to human mind or consciousness or any other entity 
inside, as opposed to outside. For Heidegger, the human being is "a consciousness with 
self-contained meanings" (Dreyfus 1991, 2), but the word ”consciousness” doesn't need
to be taken literally here. Heidegger only means that the human being is capable of 
thought and assigning meanings to phenomena. ”Consciousness” here does not refer to 
an inside world of the human mind. What is human consciousness then, if not a world 
inside the human mind? As beings, we are absorbed in our world: already in the world 
before anything else – not inside our heads but out there, everywhere.
Being-in-the-world is Dasein's form of existence. However, the "Being-in" doesn't have
to be taken to mean that there are two objects, human and the world, that are spatially 
located with respect to each other. (Dreyfus 1991, 40.) Dasein isn't in the world in the 
same way that water is in the glass. Dasein is absorbed in the world, not situated in it. 
4 One of the institutions that teaches us about subjects and objects, dualism and science is school. So 
what we might have been able to question before attending school is so deeply engraved into us 
throughout our 12-year-long education (in Finland) that we are no longer able to question it after we 
graduate. Unless we study philosophy of course.
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Dasein exists through experience and history, not as a materialistic body that is 
spatially located inside a bigger materialistic body: the world.
Dreyfus (1991, 163) says that Dasein is outside itself. If we still perceive the world 
through the subject/object dichotomy, this might indeed be a helpful way to think about
it. But if we have already accepted Heidegger's view of everything being mixed up 
together, speaking of being outside – or any kind of outside – might confuse us further. 
Heidegger describes Being-in-the-word as follows: "Being-in-the-world [...] amounts to
a non-thematic circumspective absorption in references or assignments constitutive for 
the readiness-to-hand of a totality of equipment." (Heidegger 1962, 107/77.) Let me 
break this down. Equipment is everything we see around us and it's ready-to-hand when
we notice it and form an instant opinion about whether and how we can use it. 
Everything around us has some sort of meaning or significance to us, whether it's ”my 
friend is helping me move”, ”I don't need this fight right now” or ”these carrots taste 
good”. We form instant opinions about everything, not realizing it ourselves. Based on 
these opinions, we act, often without thinking. This is being absorbed, not stopping to 
ponder, reacting automatically. Being-in-the-world means Being (in space and time) in 
the middle of all of these things that we have opinions about, that are significant and 
that we react to. This is basically how we live day to day. Heidegger's way of saying it 
is on one hand helpful, and on the other quite confusing.
Essentially Being-in-the-world and Dasein mean the same thing. The two concepts 
describe the same phenomenon from different points of view. The reason why the two 
cannot be separated is that human being cannot be detached from the world. Human 
being is always in-the-world, absorbed and actively engaged. We are involved in-the-
world and actively deal with things and people. (Polt 1999, 46.) Another reason why 
human way of Being cannot be separated from the world is that we, who read and write
about and experience this Being, are human. It is impossible to separate the viewer, 
reader and experience-er from the whole.
What makes people different from rocks, trees and (arguably) horses is that Dasein has 
an ability to realize that it exits. Dasein's Being5 is an issue for it, Dasein ponders its 
5 ”Dasein's Being” is actually a tautology, because ”Dasein” already means human being. When I say 
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own Being. However, mere pondering is not enough. We cannot make any final 
conclusions about Being without having experienced Being. Similarly as human Being 
cannot be understood without living in the world, the world cannot be looked at without
referring to Dasein, since it's us who are doing the looking. (Wheeler 2011.)
Heidegger uses the concept of "Dasein" along with "Being-in-the-world" to stress that 
there is something special about human being, relative to Being of other beings. Human
is the only being that reflects upon its own Being. We understand the question of Being 
and are able to think and talk about it. This self-interpreting way of Being Heidegger 
chose to call existence. (Dreyfus 1991, 14–16.)  I have stated above that we all are, but 
there is more to it. We exist, meaning that we are but we also realize that we are. Rocks,
trees and houses do not ponder their Being. Even more can be said about our existence. 
Heidegger describes various activities that are characteristic about Dasein's special way
of Being. In this essay, I will describe attunement, understanding, discourse and falling.
Dasein has "mineness", since I think of myself as "me". Dasein means Being-there. It's 
a state of Being. Dasein is not separate from the world, like a subject could be pictured,
but it has an internal relatioship to itself. Dasein understands oneself, reflects upon 
oneself. Our way of Being is reflective of our own way of Being. Dasein is its own way
of Being. It acknowledges that it has a perspective of its own, that it can and must call 
itself "I".
Heidegger distinguishes three or four different meanings of the word "world", four 
different worldhoods of the world:
1. World in the Cartesian sense meaning all the entities that we perceive around us.
2. World meaning the Being of the entities above, e.g. the world of Mathematics or the 
world of a horse rider.
3. World as a background for Dasein's existence. May "stand for the 'public' we-world, 
or one's 'own' closest (domestic) environment."
4. World as worldhood in general.
(Heidegger 1962, 93/65.)
”Dasein's Being” I mean the Heideggerian conception of human Being.
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The first, Cartesian meaning is the one from which many people choose to operate. 
Heidegger, however, sees the world in the sense of the third point: as a background for 
existence, something with which the existence is irreversably mixed.
Since Dasein doesn't have a mind or an inner consciousness from Heidegger's 
perspective, as we are sensing the environment, we are not doing it in isolation inside 
our minds but always in relations and absorbed in the world. It is impossible to separate
the experience of the world from the world itself. There is no human being outside or 
without the world. The world is inside the human being, not physically but 
conceptually. The human being and the world are one.  (Mansikka 2009, 257–258.)
1.3 The clearing and point of view
After the dichotomy of "inner" and "outer" is abandoned, it can be said that Dasein's 
way of Being, according to Heidegger, can be characterized as Being is in the open or 
in the light. This phrase is similar to already mentioned ”Dasein is already outside 
itself.” Dasein's Being-there is an event of opening, interaction with the world that 
surrounds us in a specific time and place. Being "is an event in which the 'there' opens 
up, so that beings can first become accessible to Dasein." (Polt 1999, 149.) Expressed 
in another way, Being in the open means that our surroundings are shown to us in 
different degrees of concealment or unconcealment. Dasein in the open experiences the 
world from its own point of view that is constantly changing. Heidegger describes the 
constantly changing state of our point of view by saying that Being is an event.
What does it mean to say that Being is an event? We are used to thinking of Being as a 
state, a condition maybe, something quite stable and long-lasting. However upon closer
inspection we notice that Being is not necessarily stable and long-lasting at all. Short 
occurrences are just as much as the world is, even if the former takes less time to come 
into Being and disappear from Being. For that short time that short occurrences are, 
their Being is as real as of something that takes a longer time. Therefore when we talk 
of Dasein's Being as an event, it doesn't necessarily have to mean that Dasein is for just 
a short time before disappearing into nothing.
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The event of 'there' opening up doesn't mean that 'there' appears from nothing and 
disappears into nothing without anything taking its place. It is helpful to think about 
this event as a point of view, because points of view come and go and change, but even 
if they change, there is always some point of view.
Beings become accessible to Dasein through this point of view. It seems self-evident 
that beings can appear different from different points of view. Therefore when a point 
of view changes, the being that we are perceiving also changes. If we thought of beings
as objects in Cartesian sense, this would mean that the material object instantly became 
something else. But since we have abandoned the dichotomy of "inner" and "outer", we
can no longer speak of material objects in the "outside world". We can only speak of 
beings that open up to us depending on our point of view. In chapter two I first explain 
what it means for beings to appear in a certain way and then I proceed to argue how our
origin or ”I am” determines our point of view and therefore how beings appear to us.
In this chapter, I have explained the concepts Being-in-the-world and Dasein. 
Hopefully it has become clear why they are needed after the Cartesian world-view has 
been abandoned. Next, I will move on to the topic of changing of the point of view or 
how I call it, the process of ”I am”. 
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Chapter 2: Heidegger on the Process of ”I Am”
Being-in-the-world and Dasein are important concepts, because they begin to explain 
what the clearing is. I begin this chapter by writing about Dasein's different modes of 
existence – a structure that comprises the clearing: attunement, understanding, 
discourse and falling. In order to lay basis of what I later say about thinking and 
education, I will explain how Dasein lives inauthentically as das Man. It will become 
clear how moods tie into all of this as well. 
In the last subchapter 2.3 I offer a deviant way to look at this topic through the truth 
and the work of art. As we look upon a painting, the essence of what is before us is 
disclosed to us in a similar way how the world is disclosed to us through a mood. I 
believe this example is enlightening to the overall thesis. Slowly, it will become clear 
how the past affects the present and creates learning.
2.1 Clearing and Mood
Clearing, in German lichtung also means "lighting", therefore referring to both an 
opening and a light that is cast on the opening. Clearing therefore should be understood
as a "place" where things appear "visible" to us, both because there are no trees 
blocking our view and because there is light. Evenson (2004, 101) says that a metaphor 
for clearing is a clearing or an opening in the forest that one stumbles upon 
accidentally. Why accidentally? Maybe because what we learn or "see" is always just 
around the corner and cannot be predicted. The changes in our point of view are so 
subtle most of the time that it would take our undivided focus and attention to keep 
track of them all if it's even possible. So many factors everywhere around us and our 
interpretations of them create moods.
 
Human beings are never directly in the world (Dreyfus 1991, 163). There is always 
some point of view that distorts or discloses the reality in some particular way.6 We are 
always attuned, because we always have a mood. This situation of Being in some 
6 There are moods that disclose the reality and there are moods that veil the reality that some other 
mood has disclosed (Heidegger 1962, 175/136).
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specific circumstances is what is called a "clearing". Clearing is Being-there through 
some specific circumstances, not directly but indirectly, like human beings always are. 
Clearing is Dasein. When Heidegger says that ”Dasein is its disclosedness” this is what 
he means (Heidegger 1962, 171/133).
Dasein, as a way of Being is its own "there" or event of opening or clearing. Clearing is
the basis that Dasein's existence is constructed upon. The construction or totality of 
Dasein's existence consists of three dimensions: attunement, understanding and 
discourse. We are in-the-world by dwelling in it in these three different ways. (Polt 
1999, 64–65.) These forms of dwelling are a form of clearing. There is also falling – 
the movement or direction of Being that shows how attunement, understanding and 
discourse play themselves out (Polt 1990, 75).
The basic meaning of clearing (lighting) is that something is in the light, while 
something else remains in the dark. What is in the light depends upon our own point of 
view, our attunement. How things appear to us has also to do with truth. Heidegger has 
his own conception of truth, close to Ancient Greek philosophical conception. We see 
the truth about something as we notice and observe it in its Being. Opening is a 
synonym for clearing.
2.1.1 State-of-mind or attunement
"One's attunement discloses one's thrownness: attunement is our way of finding 
ourselves thrust into the world. Having an attunement thus involves having a past, for I 
always find myself already attuned to the world in a certain way." (Polt 1999, 65.)
In relation to accidental stumbling into the clearing Polt (1999, 65) says that it's similar 
to finding ourselves already thrown or thrust into the world. As humans, we all have a 
past, a history. Therefore, we already have some point of view before we notice or start 
pondering it. (Polt 1999, 65.) Of course it could be argued that our point of view is by 
no means accidental.
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Attunement is related to emotions. We are tuned into the world in some way. All people
are tuned in some way, and it depends on one's point of view. If a person is tuned into 
joy, she feels joyful, and if she's tuned into sadness, she feels sad. In the same way, our 
point of view comes from being attuned in some way or another.
"For Heidegger [...], moods are disclosive." (Polt 1999, 66.) They are revealing. Moods 
are not something that separates us from the world by distorting our view. Hence it is 
conceptually impossible to view the world objectively, from a neutral point of view free
of mood distortions, as we sometimes like to think we can. There is no objective world 
that our moods distort, from phenomenology's point of view. So even if we reflect upon
our Being, we always do it from some point of view. Instead of using the word "distort"
that implies changing an objective fact into something false, it would be more accurate 
to say that moods disclose or reveal the world. We always see the world from a certain 
perspective – it is impossible not to. How we see the world depends on our moods. This
is fairly straightforward. Very simply put, for the joyful person the world is revealed as 
a joyful place, and for the sad person as a sad place.
Something else can be said about moods. According to Heidegger, there are moods that 
reveal the world as a whole and moods that reveal specific things (Polt 1999, 66). For 
example if I am angry about a particular event, that is specific. One of the general 
moods that reveal the world as a whole is for example anxiety.  Falling and care seem 
to be also these types of moods.
I have stated that moods do not distort the reality in the sense that we can get rid of a 
mood and look at a particular situation objectively. Nevertheless, moods can "veil" the 
reality (Polt 1999, 67). This happens when they are evasive due to the general difficulty
of existence. We cover up a mood with another, evasive mood: for example, grief with 
indifference or insecurity with anger. In these situations there are two moods, one 
veiling another.
One example of a mood is boredom. Jan-Erik Mansikka (2009) and Paul Gibbs (2011) 
have written about boredom in Heidegger's philosophy. Boredom might sound like a 
lack of mood, but it is not. We have established that we are always in some kind of 
mood (Mansikka 2009, 258), and therefore boredom is also a mood. I'd say that if there
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was a scale of moods from positive to negative, boredom would be neutral. Why do 
some people take boredom so seriously? Why is it such a, one might say, 
uncomfortable or difficult mood for them? On the other hand, why does boredom 
interest these writers?
How we understand boredom today has its roots in ancient Christian tradition. 
According to the tradition, we want to suppress boredom because we have fallen. 
Escaping or suppressing boredom is a form of self-deception, ”a forgetfulness that 
struggles with killing time” (Mansikka 2009, 256). Later, in romantic tradition boredom
was thought to be a sign that we are disconnected from God. Being a part of the living 
wholeness or God, on the other hand, felt like creative active imagination and mental 
aptitude. The modern conception of boredom sees it as a psychological or physiological
condition. Oftentimes it is viewed as a disorder. Boredom is being medicated with the 
intention to be cured. (Mansikka 2009, 256–257.)
Like any other mood, boredom is not situated "inside" a human being, but is related to 
the experience of the world. Boredom is what we feel in the relation with the world. We
can experience a particular situation as meaningful or meaningless, or our life as a 
whole. It appears to be the case that boredom and the ability to experience 
meaningfulness are interconnected. (Mansikka 2009, 257.) What does it mean to feel 
something in relation with the world? Doesn't it imply that there is an outside world? I 
believe it would be better to say that boredom is how the situation discloses itself to us.
In the Western philosophical tradition moods and feelings are regarded as subjective. 
When we speak in terms of dichotomy of 'inner' and 'outer', moods are 'in', not 'out'. 
Moods and feelings are inherently different than physical objects that are viewed as 
Being 'out there' in the real world. (Mansikka 2009, 257.)
Something essential that has to be said about moods is about primary/secondary or 
about cause/effect. If, in accordance with Cartesianism, we think that moods are 'inside'
and therefore somehow separate from the 'outside' world, we might assume that moods 
or feelings are something that is later added to an event or an experience that takes 
place in the outside world. However, moods are not the effect of events. Experiences do
not cause moods. Rather, moods are something that makes our experience possible. It is
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impossible to think of an event without the feeling experience of it. We can imagine an 
event that we do not see or hear, smell, taste or touch, but how could we speak of such 
experiences anyway, if we are not even present? There is no indifference. We are 
always in a mood in one way or another. Since mood is the same as perspective, and we
can never be without a perspective. (Mansikka 2009, 258.)
A Heideggerian conception of boredom is not just any mood but a very special mood, 
because only through boredom can we experience the relationship between Being and 
time. In boredom we are not engaged in anything else but Being and time. When we are
bored, our awareness of passing of time is heightened, we are alone in time. This 
situation usually feels unpleasant ('secondary feeling') and we try to avoid it by 
attempting to pass the time in one way or another. (Mansikka 2009, 259.)
As we learn then, are we supposed to beat boredom, or embrace it? Making learning 
fun is one of the ways generally used to stimulate interest and motivate the student. 
There's no denying the role of interest and motivation in successful learning, their 
benefit seems intuitive. However, the spectre of human moods is vast, and there would 
be no interest without boredom as there are no ”worlds” without human being and 
perspective. Could interest be something we shift to that permits our learning compared
to the boredom we experienced before?
2.1.2 Understanding
Understanding is a mode of Being – it is something we are (Wheeler 2011). We all have
a basic ”know-how” about the world, how to be, what to do, how to get round and deal 
with everything in our world. Since we are beings in time, our know-how includes the 
possibilities for the future. As we deal with the world, we intuitively know what kind of
future possibilities our dealing involves. (Polt 1999, 65.)
Understanding makes it possible for us to do things. After a mood has disclosed the 
world in some way, we are inclined to take action based upon it. We understand the 
entities around us by acting in a certain way. From Heidegger's point of view, 
understanding is not just coming to know something as truth or belief that is logical and
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comprehensive to us. Understanding is realizing, making things real by acting upon 
them. A mood predisposes us to act in a certain way and not another. 
In our modern Western tradition we see understanding as a method or reading or ”the 
outcome of a willed and carefully conducted procedure of critical reflection”. (Wheeler 
2011.) According to Heidegger, understanding is basic and intuitive. We understand 
automatically without pondering or trying. (Wheeler 2011.)
If attunement comes from the past, understanding projects into the future. "Thanks to 
our projection of possibilities, we understand things. When we pursue a possibility 
intensively and use it to reveal beings further, we are interpreting. Interpretation can 
give rise to assertions." (Polt 1999, 69.)
"I am, that is, I can." (History of the Concept of Time, 298; Polt 1999, 69.) The "I can" 
refers to a possibility or several. What we can do, our potential, is our Being. This is 
best understood if we take into account that Dasein's existence is inseparably terminal; 
Dasein rises from its origin, its past or "I am" and is thrust into the future that its "I can"
makes possible.
Intuitions of things as they are come from being attuned and projecting possibilities. A 
human being's or Dasein's 'there' or presence consists of being thrown into the world, 
rising from the past conditions and projecting possibilities into the future, which makes 
action possible. In other words, presence is made possible by having a past and a 
future. (Polt 1999, 70.)
2.1.3 Discourse
Discourse consists of all elements of language: vocabulary and grammar as well as 
speaking. In order to understand language (words, sentences et cetera) we must grasp 
how we exist as discursive entities. (Polt 1999, 74.)
For Heidegger language is not a communication bridge from one subject to another, 
like we might understand it inside the Cartesian tradition (Heidegger 1962, 205/162). 
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Since Dasein is already outside in the open, the experience we share with other people 
is in the open too. We are already sharing our experience with others, as one being. 
Language just makes this already existing experience more explicit. (Polt 1999, 74.)
Language and our use of it on one hand makes experience more explicit and 
comprehensible to us, and on the other hand distorts reality, since we don't always use 
language to describe our experience truthfully, especieally if our existence is 
inauthentic. In authentic existence we reflect on our Being and therefore have the 
ability to use language to describe our own experience better than if we hadn't reflected
upon our Being.
From the perspective of clearing, the language that we use affects what opens for us in 
the light and what remains in the dark. I believe this is also why Heidegger invents new
words: to shed light on things in a different way and promote understanding.
2.1.4 Falling
Falling is a natural everyday state of Being of Dasein. It means being absorbed and 
wrapped up in what we are doing in relatively a superficial manner, not stopping to 
reflect or ponder anything. It is helpful to think about falling as encompassing the other
states of Being of Dasein: attunement, understanding and discourse. Falling describes 
how they appear in normal everyday situations. (Polt 1999, 75.)
Dasein's ordinary existence automatically adapts what other people around us do, say 
and believe (as they act it out). In our everyday existence, we are not inclined to 
question every little detail of what we do – we simply go with the flow. (Polt 1999, 75–
76.)  Dasein's everydayness is voluntarily blind to life's big complicated questions. We 
avoid choices about who we are and what we are really doing by busying ourselves 
with superficial routines and commitments that we adapt from other people. If we 
assume that we all want to belong and be a part of something, we eagerly do what 
others are doing, not stopping to think about it. If we stopped and pondered our Being, 
we would realize that we are all a part of something, not separate subjects but all 
together in the world.
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We interpret everything through our established and comfortable ways of existing. We 
have learned and gotten used to these ways of existing in the past, and in our everyday 
life we take them for granted. We ponder immediate concerns, moods and experience, 
not our ways of existing. This is called falling and it's useful to us, because if we would
stop to ponder all our established beliefs at once, if it's even possible, we wouldn't be 
able to act at all. We'd be paralyzed. (Polt 1999, 76.)
Does it make sense to say on one hand that stopping to ponder our Being would 
paralyze us and on the other hand unify us? When I say this I mean that if we pondered 
our Being all the time, we wouldn't be able to act, but if we pondered our Being 
periodically for a few moments at a time, that would be enough to realize that our 
existence is isn't subject/object but inseparable like that. It makes sense therefore to 
ponder our Being a little, but not every second of every day. Sometimes we need to be 
swept up in everyday meaningless existence to function.
The word “falling” as a state of Being may remind you of something worldly, 
materialistic, or maybe corruption, sin or weakness. The word has negative 
connotations, but it is not negative. Heidegger does not demonize falling, nor does he 
believe it a weakness or something to be worked on.
Our adapted, habitual ways of existing in everydayness are comfortable and accepted as
given. We are falling when we are swept up in life's ordinary, everyday, superficial 
stuff7. Falling is necessary for our everyday existence, because without it we wouldn't 
be absorbed in our world, in other words we wouldn't be living our lives. Each of us 
has a world of our own (or a life of our own, more commonly put) and in order to live, 
we must be absorbed and swept up in it. Heidegger says that our world is the 
environment that is closest to us, so close that we are completely inside it, absorbed like
a drop of milk in a cup of coffee (Heidegger 1962, 153/118). When we ponder our 
existence we step away from it in a sense.
7 The word “stuff” describes well the superficial everydayness of our actions.
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2.2 The “they”
Dasein is formed by shared practices and is absorbed in active coping with the world 
and said practices (Dreyfus 1991, 163). This means that there is something in the 
society that is normally done, common practices that everybody does without 
quiestioning them. To say that Dasein is formed by them is to say that Dasein is formed
by existence in the world. A differing opinion to the formation of Dasein or human 
consciousness (a term that Heidegger is careful not to use since it is associated with 
something that is inside our mind) might of course be that we are formed by our 
thoughts or other mental characteristics that we affect the objects and the world around 
us by intention and action that shape our surroundings. This notion is not completely 
untrue from Heidegger's point of view but it needs to be altered to accommodate the 
unity of the world. Human consciousness and the world outside are one and the same. 
They are like coffee with milk after the milk has been mixed with the coffee. They are 
two different entities conceptually, but after they have been mixed, they cannot be 
separated. The inside of our heads and mind can thus be conceived to be outside in the 
world, but in Heideggerian terminology it is all just a big blob of experience, existence,
Being, not to be separated and analyzed.
As we speak about das Man, it is irrelevant if there are other people outside me (even 
though there undoubtedly are, but Heidegger is not concerned with that). By Being-
with Heidegger means not physically with but the experience of with. (Polt 1999, 61.) 
Other people are not encountered by Dasein as physical objects but in their own Being-
in-the-world (Heidegger 1962, 156/120). If I may stray off Heideggerian terminology 
for a minute, in our common language, this basically just means that we see others 
subjectively, from our own perspective, and not as they actually are outside of our own 
perspective. We experience others as somebody. The others always appear to us in one 
way or another, also depending on our mood. Some day my mother might be my best 
friend, next day my worst enemy. It is all in my own world, what I'm attuned to, how 
the world unconceals itself to me.
The translation of Heidegger's term das Man as “the 'they'” is misguiding, because 
talking about “them” implies people other than myself. Actually das Man is better 
translated as “one” or “anybody” as in the sentence “one eats one's peas with a fork.” 
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(Dreyfus 1991, 151.) It refers to what is normally done, how life is lived as anyone 
would. One rides a bus to work. One wears warm clothes in the winter. One uses a 
spoon for eating soup, et cetera. Not to be taken normatively however; Heidegger is not
interested in addressing the question of what is normal. Normal here refers only to what
is perceived as normal, usual, 'everyday', as is customary in phenomenology, and like 
Dasein in its everydayness, we do not stop to ponder, nor do we notice if or whether we
act like 'anybody'. It happens automatically. This kind of das Man existence is 
inauthentic (Polt 1999, 62).
A distinction can be made between two phenomena: the "they" and they-self. The 
"they" is a basic, necessary and constant feature of our Being. The social expectations 
of acting and Being as "anybody" are always there. They-self, on the other hand, is a 
mode of existence. When I exist as the they-self, I conform to those aforementioned 
expectations and forms of Being. Most of the time I exist as the they-self. (Polt 1999, 
63.) But even when I don't, the "they" is always present.
We are looking at the broader phenomenal domain of Dasein's everydayness, and this is
the only way to look at it, really, since Dasein is not separate from the world, but 
fascinated with it, absorbed and engrossed in it (Heidegger 1962, 149/114). Das Man is
the "subject" of everydayness (Heidegger 1962, 150/115). Every day, we live and act as
'anybody', das Man. This is a necessary type of inauthentic existence without which we 
wouldn't be living our lives at all.
Others are those from whom one does not distinguish oneself – those among whom one
is too (Heidegger 1962, 154/118). ”With” is existential. I always share my world with 
Others. The world of Dasein is a with-world. Being-in is Being-with Others. 
(Heidegger 1962, 155/119.) Others are there even when I'm not encountering them 
(Dreyfus 1991, 149).
Simply put, I think of myself as "I" and of Others as "they", but we are nevertheless not
separate. As the duality between subject and object is abandoned and everything is seen
as one big blob of phenomenal existence, the distinction between "me" and "you" or 
"them" is abandoned too. We are in-the-world together. We arrive to this conclusion as 
we ponder our existence.
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Sometimes we feel what Heidegger calls "solicitude", a feeling of loneliness 
(Heidegger 1962, 158/122). This feeling only concerns Dasein in everydayness, 
inauthentic existence, when we are falling or absorbed in the world. In reality we are 
one and never alone – a fact that we undoubtedly realize when we start to ponder our 
existence. Only existential separateness makes us feel "solicitude".
After the dichotomy of 'inner' and 'outer' is abandoned, when we ask the question of 
who-ness of Dasein, we cannot say that Dasein is a thinking, Cartesian 'I-thing' who is 
conceived as a substance. There are, nevertheless, other Dasein than us. (Wheeler 
2011.) However, we cannot think about other Dasein as Others or other people, because
we simply cannot go 'out there' with them to look at them as they are. All we have is 
our own experience and our own point of view. Even though it seems intuitive that 
there are other people than myself, we cannot say anything certain about them or we 
shouldn't be concerned about them. Other people exist only from Dasein's point of 
view, in different stages of unconcealment, like all other beings.
2.3 Origin and "I am"
"Each man gets farthest if he goes only as far as he can go along the way allotted to 
him" (Heidegger 1971, 95.)
Giambattista Vico said that in order to understand oneself, one must understand the 
genealogy of one's own intellectual horizon (Ramberg & Gjesdal 2005).
In this chapter I am going to discuss Heidegger's concepts of truth as unconcealment 
and clearing through an example of a work of art from Heidegger's book The Origin of 
the Work of art. This is how Heidegger writes about the clearing:
"In the midst of beings as a whole an open place occurs. There is a clearing, a 
lighting. Thought of in reference to what is, to beings, this clearing is in a greater 
degree than are beings. This open center is therefore not surrounded by what is; 
rather, the lighting center itself encircles all that is, like the Nothing which we 
scarcely know. [...] Thanks to this clearing, beings are unconcealed in certain 
changing degrees. And yet a being can be concealed, too, only within the sphere 
of what is lighted. Each being we encounter and which encounters us keeps to this
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curious opposition of presence in that it always withholds itself at the same time 
in a concealedness." (Heidegger 1971, 53.)
Clearing or 'lighting'8 means that something appears in it clearly and distinctly. Truth 
happens as this clearing. I take it that "truth happens" means the same as "truth occurs",
"truth presents itself" or a more common expression "truth is". Clearing should be 
understood as an open space that one stumbles upon accidentally (Evenson 2004, 101). 
Truth happens in this space in a twofold way: concealing and unconcealing. I'm 
interested in how this happening of truth as unconcealed is tied to our origin, our "I 
am". According to Heidegger, origin of something is the source of its nature (Heidegger
1975, 17). I will attempt to argue that it is our origin that determines what is revealed to
us in the clearing. In order to do that, I will first explain a little more about 
Heideggerian concept of truth and origin and then proceed to argue my case. After that 
I will offer some critique that could be presented against this argument.
I am going to focus on truth as unconcealment and leave concealment undiscussed. 
This is because that even if truth happes as both concealment and unconcealment 
simultaneously, these concepts  can nevertheless be discussed separately, even though 
one cannot exist without the other. As was stated in the quote above, there are many 
degrees to the unconcealment or concealment of truth. 
2.3.1 Truth
The common everyday conception of truth is what Heidegger calls "truth as 
correctness" (as opposed to "truth as unconcealment"). Truth as correctness means that 
a sentence is true when it corresponds to the reality. For example the claim "this horse 
is black" is true if the horse in question is, in fact, black, and not for example brown or 
white. If the sentence corresponds to the reality, we say "That's right!". Truth as 
correctness is usually a judgment or a definition (Jaeger 1958, 59).
8 The German word for clearing is 'Lichtung' which also translates as lighting. I believe that this 
means that beings and truth are lighted by this clearing making them "visible" in different degrees of 
unconcealment.
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Heideggerian conception of truth is different in that it has to do with revelation of 
reality, of Being as it really is. What is correct (truth as correctness) and what is true are
two different things. (Jaeger 1958, 59.) Truth or Being as it really is, is revealed in the 
clearing in different stages of concealment. From our point of view, we see the truth all 
around us. Sometimes we don't see things how they really are however, because truth 
hides and escapes from us. This happens simply because we see things according to our
mood and moods can veil the reality.
The book The Origin of the Work of Art is about what the title says, but a very large 
portion of it is dedicated to the concept of truth, which is essential to the interpreting of 
what a 'thing' is. This is because the truth about these things is always partly revealed 
and hidden in the clearing and by observing what is revealed we can say something 
about what a thing is. The only thing we can really say about things is that they are, but 
what they are is harder to tell. A thing is more than the sum of its characteristics, the 
unity of a multiplicity of sense perseptions or its matter and form. (Heidegger 1971, 
20–39.)
In order to find out what is more about a thing Heidegger decides to examine a thing to 
find out. He sets as an example Vincent Van Gogh's painting, A Pair of Shoes. In order 
to find the truth about what a being, a thing, really is, he describes the purpose of the 
shoes. He imagines the shoes filling in their purpose, he observes their use in the 
following way:
"The dark opening of the worn inside of the shoes bears the imprint of the toil of 
heavy footsteps. The rough, heavy solidity of the shoes has gathered up the 
tenacious steadiness of the slow walk through the wide-stretched and 
continuously even furrows of the field swept by a rough wind. The leather bears 
the moisture and satiety of the soil. The soles have slid along the loneliness of the
footpath running through the field in the descending night. This pair of shoes 
reverberates the secret call of the earth, its quiet giving of the ripening grain and 
its unexplained refusal in the desolate bareness of the wintry field. These shoes 
are pervaded by the mute worry about the granting of the daily bread, by the 
silent joy of victory over want, by the anxiety before the hour of child-birth, and 
by the trembling before the threat of death. These shoes belong to the earth and 
are well guarded in the world of the peasant woman." (Heidegger 1971, 33–34.)
In the description of how the shoes serve the wearer Heidegger examines the shoes' 
purpose in the wearer's existence. The shoes are a big part of the peasant woman's 
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world and therefore reflect it in the fulfilment of their purpose. (Jaeger 1958, 60.) This 
is where the truth of the thing is revealed, in its use, its purpose and most of all, in the 
fulfilment of its purpose. This is the clearing that we've been talking about. In the 
clearing, the true fulfilment of a thing's purpose is revealed. It is important to point out 
here that Being is an event. We see the truth about the shoes' by observing them in time 
as well as space. It is not enough to give a description about the shoes' purpose, we 
need to see or imagine them in action.
As I mentioned before, truth is revealed to us, but it also hides from us. Why? Truth 
hides from us, because our ordinary life draws us back into everydayness. Koskela 
(2012, 120) describes das Man as the anonymous public self in which people become 
absorbed. It is so easy for us to become immersed in everydayness, because facing our 
own temporality is difficult. (Polt 1999, 5-6.) We notice this especially well when we 
experience boredom. As we are bored, there is nothing that separates us from our own 
Being and the mystery of it. (Mansikka 2009, 264.) It is often easier for us to 
concentrate on beings present in our world and all around us. The everyday absorption 
is effortless, albeit inauthentic. Science, Heidegger says, is all about being absorbed in 
our world and manipulating and measuring it. (Polt 1999, 5-6.)
Sometimes we get Being and presence confused. We look at what is present, a present 
being, and think that it is represented accurately, when in reality it might be partly 
concealed or hidden, for example a delusion or an illusion. This is why the scientific 
truth, for example, isn't the final truth (Polt 1999, 5).
2.3.2 Origin and Truth
Our origin opens up a clearing, which is an open space where things are revealed to us. 
Around this clearing there are metaphorical dark woods, the concealed and the 
inaccessible. (Polt 1999, 8–9.) The origin, or ”I Am” is the intellectual and factic 
environment, atmosphere, life-contexts and whatever is available to me in my world. 
The ”I Am” is the basis from which Dasein works. (Heidegger's letter to Karl Löwith, 
1921 in Polt 1999, 8.) As we are thrown into this world, it means that we already have 
”I Am” to work with. We cannot construct our own origin. It is the result of our 
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everyday inauthentic living as das Man and the authentic moments of pondering our 
existence.
Therefore our surroundings, life-contexts, life-experience, everything that we imbibe 
from around us into our life-experience constitutes our origin, our "I am" and this opens
up a clearing in which beings are revealed to some degree. But truth is not revealed as 
similar to everybody. It depends on the person's origin or point of view.
Brian Evenson states this point clearly in relation to fiction and literature. As we 
approach a work of fiction we read it from our own point of view: everything we've 
read, seen, heard about, what we have learned in school, from people and experience – 
all of this constitutes our world from the context of which we see the book. (Evenson 
2004, 96.) Truth is like this. How we see the truth in a book, what we notice etc., is 
how we see truth anywhere else in the world – through the act of concealment and 
unconcealment.
It is depending on our origin that we notice something and not notice something else. 
Things are around us, but they mean different things to us. For example to one person a
hammer is a tool, but to another person, who has never seen a hammer and does not 
know how to use it, it is not a tool. It is a mere thing, a being with a very different 
meaning.
So to tie the concept of the world into all of this, our world is dependent upon our 
origin, things reflect our world and therefore our origin. Therefore the truth is 
dependent upon our origin and everyone has their own truth. Truth is how beings 
appear to us, partly concealed and partly unconcealed. Clearing is the state of Being of 
beings' concealment and unconcealment. In it truth appears always at least partly 
concealed.
It is necessary that truth is always partly concealed and never completely unconcealed, 
because what conceals the truth is our mood, what we are attuned to at the moment. 
Our attunement at the moment consists of many things: what we know, remember, 
wish, believe in and whatever we feel about all of this. On the other hand if we for 
some reason don't remember some occurrence from the past that we could be 
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remembering, at that moment it doesn't actively play any part in our mood and 
therefore in the way in which things are revealed or disclosed to us in the clearing.
It is not the same as saying that said past occurrence might have not happened at all, 
and it's all the same for the present mood. The past occurrence always plays a part 
simply because it is in our past, it has happened, it is part of our ”I Am”. At the present 
moment it is not active in our mood however. 
For example I might have had an unpleasant argument with a friend. If I'm thinking 
about it, it affects my mood and how things are revealed to me. Sleet in the street is 
revealed to me as annoying, and so are the cars and the scarf that is making my throat 
itch. In that moment my point of view is that of annoyance, and some things that I 
might not notice otherwise, annoy me. Then later that day I go to see a movie that I 
have waited to see for a long time. In the dark theater and the captivating story, I get 
swept up in the film and forget about what annoyed me before. Things appear different 
now that I am attuned to another mood: whatever the movie is making me experience. I
don't notice the itching in my throat anymore. My point of view has changed. The 
whole truth about the scarf can be described in the overall experience of wearing it, like
Heidegger did with Van Gogh's shoes, and the annoying itching is only one possible 
aspect of it that is either concealed or unconcealed if I happen to be in the mood where 
I notice it or in other words, it is revealed to me. Depending on the situation the scarf 
can appear soft, coarse, beautiful, ugly, warm or agonizing.
Hans Jaeger describes clearing in the following way: "When a given situation reveals 
itself to me as being dangerous all existing reality is seen in the light of this danger. 
Only when I and all existing reality are exposed to this elucidating light, something can
reveal itself to me as being a means of protection." (Jaeger 1958, 65.) In the clearing 
the truth, in this situation the helpfulness in danger, is revealed to us according to our 
world that we might also more commonly call a point of view. As long as I am attuned 
to danger everything will appear dangerous. In order to find protection or help I have to
become attuned to that. Otherwise help or protection will remain concealed from me. I 
will not notice it.
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There is a metaphor of the clearing in the midst of woods that keeps coming up in 
different texts. The truth in which the Being is revealed comes from following a path 
through the woods. (Evenson 2004,  99). I take this to mean that when you think, dwell,
follow the path, you get out of your everydayness and get the opportunity to face your 
Being and temporality. Truth can be metaphorically seen as the woods, and our point of
view as the clearing that we stumple upon. The process of walking through the woods 
is actually quite important. If we cut down the woods, we destroy the truth. That is why
it does not make sense to be the woodcutter and cut one's way through the woods. 
(Evenson, 98–99.)
2.3.3 Critique
There is a problem in the quote I picked for the very beginning of this essay, "the path 
that has been allotted to him". Heidegger does not say by what agency or power the 
path has been allotted (Evenson 2004, 100). Has it been allotted by God, by one's 
origin, by society or community, perhaps? Is there a problem of fatalism here? Because 
if a person's truth is dependent upon her origin, her "I am", could we say that a person's 
truth or world is somehow predetermined? What is this path?
No, the person's truth is not predetermined in that sense. Determinism means that the 
cause and effect of events is fixed by a natural law that is always the same (Hoefer 
2010). I don't think that Heidegger would say that there is such a law. As a 
phenomenologist, he would say that causes and effects (if he even used such a term) are
a matter of point of view and experience like everything else.
I think that the word 'origin' is misleading, because it sounds like our roots that we 
supposedly have no control of, determine our point of view. On the other hand, if the 
origin is predetermined, what are the implications of this? Could we be facing some 
type of "my culture made me do it" arguments?
According to existentialism that Heidegger pioneered, a human being is ”thrown” into 
this confusing and seemingly meaningless world. Our origin does not predetermine the 
choices we choose to make. Existentialism allows the existence of free will.
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The quote above states that a path has been allotted, not the origin. It would seem that 
the path somehow rises from the origin. After all, if my origin makes me notice 
something as something and that supposedly becomes my experience that determines 
what I notice in the future....the conclusion is deterministic. So how to avoid this? This 
conundrum would be resolved if the origin and the path meant the same thing. But do 
they?
Origin and path definitely mean almost the same thing, like Being-in-the-world and 
Dasein. The word ”origin” stresses the fact that Dasein is already 'outside' itself, 
absorbed in the world. It is not what it means to us in the common sense of the word, as
a beginning of a person, her roots, the conditions into which she was born, but as a 
beginning of choice, the current condition. The word ”path” on the other hand stresses 
the process, the temporal aspect of our lives. It creates an image of a continuous, 
twisting and changing process, not a fixed state.
But assuming the origin does not stay the same throughout the person's life, how would
this "I am" change? Does it not need to change in order for the person to make different
choices, to learn? Yes, it does, and it does change. Third chapter of this essay is all 
about how it changes. How this ”I Am” learns. Learning is changing of ”I Am”. It is 
exactly the same thing. Learning is changing of point of view, of mood. A good 
question is that if the mood changes constantly, how can there be fixed learning? Can 
there be? What happens when ”I Am” learns?
The second problem I see is that we can see someone's, e.g. a peasant woman's world 
through her shoes that Van Gogh has painted, but what do we see when we look at her 
actual shoes instead of the picture of the shoes? What does the work of art show that 
the actual thing doesn't? Why is a picture of a pair of shoes more truthful than the 
actual shoes? Because the picture shows the world, the fulfillment of the purpose. In 
order to see the actual fulfillment of the purpose of the shoes, we would need to 
observe them and their use through some period of time. But the picture shows 
everything right away. Does it, though? A picture can easily create an illusion.
Another interesting point is that through traditional logical terms it might appear 
illogical that after concluding that we have to ask what a thing is before we ask what an
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artwork is, Heidegger proceeds to philosophize about thingness through the example of 
an artwork (Stulberg 1973, 259). But is there a logical fallacy here? After all, we have 
concluded that an artwork is a thing. So what difference does it make if thingness is 
observed through an artwork or not?
Finally, there is a question of subjective and objective dualism in Heidegger's 
philosophy. It appears that somehow the duality does not exist. When I question 
whether art can create an illusion, I believe there is a certain problem with this duality. 
An artist's point of view is subjective, so is the peasant woman's, but they are not the 
same. The peasant woman experiences different truth when she looks at her shoes than 
the artist does. There would not appear to be any way for the artist, with a different 
world to the peasant woman's, to fully convey the woman's experience through the 
picture. And yet, that is exactly what Heidegger suggests.
2.3.4 Conclusion
What a person notices is conditional on who she is, her origin or "I am". The origin 
opens up a clearing in which things are revealed in different degrees of unconcealment. 
Therefore the clearing or lighting represents everything that we notice around us. The 
clearing is different for each and every person, because every person's origin is 
different.
The clearing represents complete unconcealment, but I believe that the idea of pure and
whole truth in Heideggerian sense is just an idea, because the human condition is by 
default such that it makes 'seeing' or experiencing the pure truth impossible. This is 
because everyone's own personal truth is dependent on that person's origin. Every 
person has an origin, life-experience and a world view defined by that origin, and 
therefore every person enjoys a certain level of concealment and unconcealment.
There are several problems with this view worth exploring. It would appear from 
Heidegger's philosophy that people are not similar to these 'things' that are concealed 
and unconcealed. So it is interesting to ask how people are revealed to each other 
compared to other beings.
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I have presented Dasein's modes of existence and inauthentic living as das Man. 
Afterwards I laid the groundwork for the process of ”I am” with the example of the 
work of art. Next I will show how thinking differs from inauthentic living and how 
learning is a natural shift of point of view in Heidegger's philosophy. This concept of 
learning is something that modern education can benefit from.
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Chapter 3: Heidegger on Learning
“But where the danger is, also grows the saving power.”
—Friedrich Hölderlin, Patmos.
You cannot teach a man anything, you can only help him find it within himself.
—Galileo Galilei
“A person without a past is a person without a world – and is in fact no person at all.” 
(Polt 1999, 76.)
In this final chapter I will present Heidegger's take on thinking and learning to tie it all 
together. Starting with a brief notion about temporality, I show how the process of ”I 
am” relates to learning in a spiral-like form of hermeneutic thought. It will become 
clear why this view of learning is useful and how it might be researched further and 
implemented. I close this essay with a conclusion and some critique.
I have mentioned already that learning is changing of a point of view. I have also stated
that points of view, moods, change daily, even hundreds times per day. We all know 
from experience that moods are everchanging. If learning is changing of point of view 
to another (maybe more learned a point of view), and points of view change all the 
time, how can there be fixed learning? Our experience after all also shows that we can 
learn something permanently.
In the introduction of this essay I wrote briefly about hermeneutics and Heidegger's 
specific way of using the hermeneutic circle. In his philosophy the circle can be seen in 
form of a spiral, because as we interpret Being from different angles, we do not spin 
round and round – we move forward to new levels of understanding. This forward 
movement to new levels of understanding is basically the same as learning. As we learn
our understanding naturally deepens and reaches new levels. 
We need to remember that Heidegger's term understanding does not mean what we 
might be used to. Understanding in Heidegger's thinking means dealing with the world 
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around us, based on the know-how that we have gathered: how to be, what to do et 
cetera. (Polt 1999 65.) If understanding makes it possible for us to do things, changing 
our understanding makes it possible for us to do things in a different way. Therefore 
learning changes our behavior.
3.1 Thinking and learning (and time)
In the present culture education is associated with ”accumulation of learned 
competencies”. We believe that there is something to be accumulated or gathered, 
situated outside of us, like an object in the world. (Mansikka 2009, 262.) But since we 
have abandoned the dichotomy of 'inner' and 'outer', we also need to abandon this way 
of thinking: that what we learn or what appears to be learned, is situated somewhere 
outside of our minds and moves inside through our five senses.
We often use the phrase ”knowledge is power.” Learning and education bring 
knowledge and thus power. But what does this really mean? We spend a lot of time and 
energy on pedagogical problems and questions. However, education as ”accumulation 
of learned competencies” cannot give us power, according to Heidegger, because if we 
only care about how much competency we have instilled within ourselves, we never 
learn to think and we never learn the truth about the world. Therefore we end up mostly
suffocating our power, not gaining or releasing it. (Heidegger 1995, p. 164.)
In this context power is not something that we use to manipulate our environment or 
influence other people. Here power stands for the feeling of certainty, clarity and 
capability to shift points of view and learn to look at the world differently. Learning as I
see it gives us power, because it gives us insight. It brings us closer to ourselves 
(Mansikka 2009, 265).
Heidegger's conception of thinking is that thinking is independent (Gray in Heidegger 
1968, x–xi). People living as 'they' or 'anyone' do not think independently. Only by 
independently paving our own way can we actually think. Anything else is inauthentic 
existence without openness to change. Independent thinking is thinking with an open 
attitude towards new points of view. Thinking is also not some deduction where we use 
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some pre-established rules of logic. For Heidegger, it is more a form of living or 
dwelling. I think it is very important to note that thinking closely relates to 
remembering who we are as human beings, and also where we belong (time- and space-
wise). (Gray in Heidegger 1968, x–xi.) Thinking is also linked to time – our past, 
present and the future. As we think, we focus ourselves on our future, take it to heart 
and mind, and discover them in their essential nature and truth (Gray in Heidegger 
1968, x). 
Thinking is mainly about discovering the truth, but truth in Heideggerian sense. 
According to Heidegger, truth is the revealing of the unconcealed, not a theory of 
correctness or correspondence as many have gotten used to thinking. Both Being-in-
the-world and Dasein, being closely related if not the same, are both hidden and 
revealed in truth. They appear and hide to some degree, depending on our mood and 
point of view. (Gray in Heidegger 1968, x–xi.) For example from the point of view of 
an angry or angered person, both she and the world seem angry, unfriendly places. She 
sees anger in whatever she believes angered her, but in reality, the anger is in her, in her
experience and perception of the world in that moment. The anger is in her world. If we
really want to know the truth, we have to be involved, patient and disciplined in our 
thinking endeavor (Gray in Heidegger 1968,  x–xi). We have to consider the matter 
from all angles, all points of view, to get its complexity and to see it as it is. To see it 
fully as it is without any perspective is arguably impossible, since phenomenology is 
always about how things appear to us. 
How is thinking then linked to mood or state of mind? Thinking is allowing the 
changing of a mood, and learning is the accumulation of thinking in time. In thinking 
process we have to be both immensely patient9 and open. Since we always operate from
some point of view, it is inevitable and in many cases, good and self-serving. In order 
to learn thinking and to think, however, we must acknowledge our point of view and be
open to truth. It might be difficult to know beforehand what will happen if we think. 
Therefore it is important to be open to all possibilities. It is, however, natural not to be 
open to all possibilities, but it suffised to be open to some, enough to open up and let 
the truth be revealed to us better. Thinking is therefore, kind of a response to the call of 
9 As a teacher Heidegger told his students, who were excited about Nietzsche's teachings, that in order
to be ready for Nietzsche, they first ought to study Aristotle for ten to fifteen years (Gray in 
Heidegger 1968, viii).
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the nature of things. Truth calls to us. It calls us to think and let it in. Our ability to 
think is both being open and patient, and also appropriately responding to the truth as it 
comes. (Gray in Heidegger 1968, x–xi.) Appropriate response might have everything to
do with learning.
Thinking is one of the characteristics of being human. It makes us different from other 
animals. At least rational thinking does. Heideggerian thinking is on one hand rational, 
on the other it defies logic. (Gray in Heidegger 1968, xii.) It is arguable if other animals
can think in this Heideggerian sense. Nevertheless, thinking is intimately linked to 
being human, to the extent that people living as das Man could be considered living a 
less human life than the actively thinking individuals. I think that it's wrong to say that 
those who don't think are less human than those who do. We are all equally human. But
it could be said that those who don't think are less conscious or aware of their own 
humanness and the humanness of other humans. I don't mean humanness here as 
something hierarchical, that the more we are the better we are. Humanness is an 
inherent characteristic in all humans. It is what we are. But just as those who learn to 
read enjoy books, those who are aware of their point of view can enjoy the fullness of 
it, the experience of it, and the shifting of it. Learning to think is a discovery of both 
our own nature and also the nature of Being (Gray in Heidegger 1968, xii).
It seems to be a consensus of many thinkers that most people don't think independently.
In Heideggerian terms, this means that most people live their lives as 'they' or 'anyone', 
doing what everyone else is doing. Thus, we do not come to know the truth. We only 
live by what is correct or factual. Perhaps we ought to pay more attention to our moods 
and reflect upon our world as Heidegger and Neufeld (2012) are suggesting
In our everyday lives we behave in a manner of falling. Most of the time we follow the 
habits of other people. (Polt 1999, 75–76.) From the perspective of education this is 
both good and bad news. Good, because without the habitual patterns of behavior 
systematic education wouldn't be possible. And bad, because we fall into our habits so 
deeply without questioning them, that one might ask, how is it that we ever manage to 
create anything new? If all we do is whatever the others are doing, where do new 
things, innovations, come from?
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We spend most of our time living as 'they', 'anyone' or 'one'. In short, we all do the same
things in the same way. We become so attuned to this that we simply do not notice 
anything new or groundbreaking. The world is disclosed as a type of 'they-world' where
the way 'one' would Be is the way Dasein 'is'. Therefore a potentially groundbreaking 
work of art, for example, or a fresh political idea gets reduced to the status of a minor 
news item or goes completely unnoticed. Either we bypass it completely or it is 
disclosed to us as something boring, like the rest of 'they-world'. (Polt 1999, 62.) This 
is because we don't think. We must learn how to think (Peters 2002, 1).
Heidegger says that Dasein is the only form of Being... that human being is the only 
form of being that ponders its own Being. How is this pondering related to thinking? As
humans we are probably naturally equipped with the ability to think. Maybe we even 
have a predisposition to rather think than not think. Maybe everydayness and falling 
and 'they'-life is not how Dasein was meant to be.
I think that unlike many other thinkers and philosophers, Heidegger is saying that 
thinking is not something that humans do naturally, all the time, by default. In order to 
think we have to learn how to think. Thus learning and thinking are closely tied 
together. Learning to think is acquiring an open attitude towards new points of view. 
We can only know what thinking means when we try it for ourselves. (Peters 2002, 1.) 
Maybe it could be said that there is actually no difference between learning and 
thinking. Both are about the changing of our point of view, opening up of the reality in 
a different way.
Heidegger was a teacher, and even though he does not write much about the praxis of 
teaching and education, his philosophy is very applicable in this realm (Mansikka 2009,
262). As a teacher, Heidegger wrote about the difficulties of teaching or 'letting-learn'. 
For Heidegger, teaching was about letting students learn for themselves, since it was 
virtually impossible to impose new information or skills of any real value on another 
person. People had to open up by themselves. Heidegger calls ”co-respondence” the 
process where students open themselves up and respond appropriately to the teacher, 
who in turn, lets them learn. (Sturm, 2011.)
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A teacher who asks questions with ready-made answers in mind or gives the right 
answers outright, is ”leaping in”. Heidegger is in favor of ”leaping ahead” where the 
teacher doesn't give ready-made answers but rather lets the students respond freely and 
find their own answers. (Polt 1999, 61.) This process is better, because through it, more
fundamental things, things about Being, become visible in learning, and that is after all 
what thinking is all about (Mansikka 2009, 262). According to Heidegger, we are now 
beginning to understand that man is in fact at the bottom of everything, the measure 
and center of beings (Heidegger, Nietzsche, 2, 61/4: 28, in Peters 2002, 1). This is to 
say, forget all objectivity and concentrate on the phenomena, since nothing matters like 
the point of view of Dasein.
What is learning? In pedagogy learning is defined as acquiring and understanding new 
information or skill. We also say that there is a surface approach to learning and there is
a deep approach to learning. There are also different learning styles. (See e.g. Biggs & 
Tang, 2011.) But what is learning in Heidegger's opinion?
Like I have already stated, learning or thinking is changing of mood and point of view. 
Don't let the amount of terms distract you. Heidegger liked using different words and 
the translators have added some more in their confusion, which is understandable. 
These three terms mean more or less the same thing: how truth is revealed to us in the 
clearing. Because the phrase I just used may confuse you even more, let me simply use 
the term 'point of view'. It is fairly straightforward and understandable.
Heidegger has said that we are not ready to think if we are interested in philosophy. 
(Peters 2002, 1.) According to Heidegger (1927/1962) we can exist or Dasein exists in 
the world in three ways: authentically, inauthentically and in an undifferentiated way. 
We all exist in all of these ways as we ponder our Being. (Conroy & Dobson, 2005, 
979.)
As we exist authentically we are both attuned to our mood and we act in accordance 
with it. This kind of reflective action is genuine. Our 'self' continuously unfolds through
our attuned action; it is realized. Inauthentic existence, on the other hand means when 
we immerse ourselves in a role for example out of fear of defying what is socially 
acceptable. (Conroy & Dobson, 2005, 980.)
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The problem with inauthentic existence is that even if we immerse ourselves in a role 
and narrate on top of our mood, our point of view still discloses the reality in a certain 
way (Conroy & Dobson, 2005, 975). If the way in which the reality is disclosed is not 
in accordance with our role, it makes us experience something unpleasant, such as 
anxiety. Since our point of view rises from our origin or our ”I Am”, we cannot 
extinguish is just like that, by narrating on top of it. We can change it gradually by 
living and learning, but if we try to fool ourselves, we end up in the state of 
inauthenticity.
Our feelings or moods determine us. They guide our actions all the time. When we say 
they guide our actions, does not mean that we necessarily act upon them. We can most 
certainly act against them, and this is what inauthenticity is really about. (Conroy & 
Dobson, 2005, 979.) But, I should say that we shouldn't if we don't want to experience 
the unpleasant anxiety.
This notion can be used in learning and education. If we want to teach people 
something, we have to think how we are going to communicate the knowledge or 
information to them. We also have to tell the students about the technique we are using 
in order for them to try and understand it. (Conroy & Dobson, 2005, 975.)
Self is an unfolding event in the process of realization... that is a very inspiring notion, 
don't you think? I have previously stated that Being is an event as well.
In the context of everyday life, we take time as given. "Time is a sequence of instants, 
and we are moving along from the past to the future, from birth to death." From 
Heidegger's point of view, as we talk about experience, we talk about time moving 
sometimes slowly and sometimes quickly – it depends on our experience. (Kakkori 
2013, 571.)
 
I believe that everything happens simultaneously and that time is only human mind 
construction, because if we perceived everything happening simultaneously, our 
consciousnesses couldn't handle it. In order not to perceive everything happening 
simultaneously we have come up with this concept of time, to "slow things down".
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But everything does indeed happen simultaneously. When happiness teachers ask us to 
visualize our goals in order to achieve them, what we are actually doing is attracting 
something that already exists and is happening. We do not have to lie to ourselves that 
we have something that we don't have "yet" in order to see it "coming" and grab it 
before anyone else does. We simply open your mind to see around us what is already 
there. We never get anything new, only what is already there. Everything we want is 
already there and for us to claim.
 
Learning can be also seen from this perspective. Yoga masters say that everything we 
need in life is already inside us. It means that we can never learn anything new either. 
We can only see what is already there. The experience of boredom is important in 
learning, because it lets the point of view change more effortlessly than other moods. 
Learning takes time (Mansikka 2009, 266).
This seemingly conflicting thesis can be easily resolved through the aspect of 
temporality. We are not merely beings in space. We are also beings in time. We have 
past, present and future. Our past affects our present, we have established that, even if 
we don't remember all the past occurrences specifically at any given moment. Our past 
is our past. There is nothing difficult about this.
The past is what it is and it does not change. Therefore even if our moods change daily, 
even several times per day, it does not affect the past.
How does the past affect our present then? If there is something fixed underneath all 
the mood changes, what is it? I believe that as things happen to us and we have more 
experiences and our past therefore changes, our moods also change. For example the 
irritation I feel towards the traffic today is different than the irritation I felt towards the 
traffic last week. Today the reality (traffic) discloses itself to me differently, in 
accordance to all the experiences I have had between last week and today. The 
meanings that I attach to the reality are different depending on my past experiences, my
”I am”. As I live, my ”I am” constantly changes.
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3.2 The university and teaching
Many students use university studies to search for deeper meaning in life, a 
phenomenon called a ”spiritual hunger” or the ”malaise of modernity”.10 This 
phenomenon is happening in the modern times governed by science and technology, the
very things Heidegger was concerned about. This science-based world view, that I have
previously called Cartesianism and subject/object dichotomy thinking, takes in all 
human beings, events and resources. It is all-inclusive. Charles Taylor went as far as to 
call it ”malaise” since ”this way of thinking manifests in various stress-related 
psychological and social disorders.” (Neufeld 2012, 62.)
This way of thinking is accompanied by specific moods, such as anxiety, alienation and
estrangement. There is a need to look for something, a deeper meaning, because 
learning and living do not seem to be close to one another. For example, students may 
fear that their degree will not be of any value to them after graduation. Put simply, 
students feel that the goals they set and the actions they take are not in tune with who 
they are and what is ”true”. The unpleasant moods that manifest are the result of the 
lack of paying attention to the fundamental truth, according to Heidegger. Moreover, if 
many people feel like this all at once and act based on it, we will see the results in the 
spiritual strength of our society. (Neufeld 2012, 62.)
What we have on our hands here is university and education policy where what is 
called the ”truth” is different from what we really experience as truth, and this confuses
many people. The university is most of all a theory based establishment that does not 
concern with dealing with the world concretely, Being-in-the-world. A university 
originates in astonishment, not theory. (Heidegger 1945, in Peters 2002, 30–31.)
Mood discloses reality (Heidegger 1962, 173/135). In this case, it's astonishment that 
discloses reality. Astonishment discloses things as astonishing and inspires us to ponder
and study them. Out of a great deal of common astonishment among a lot of people, an 
institution is born. This is fairly straightforward. Then what?
10 ”Spiritual hunger” (Myers), ”malaise of modernity” (Charles Taylor).
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When Heidegger says that teaching is more difficult than learning, he means that it is 
more difficult for the teacher to let students learn than for the students to learn. The 
students have one task: to learn. The teacher has two tasks: to learn and to let learn. 
Heidegger also says that at first it might seem that we don't learn anything from the 
teacher, because we don't increase our store of information. Instead, we understand 
things better. In this situation, there is no place for authority.  A Heideggerian teacher 
cannot be a knowledgeable or authoritarian figure. What is education and teaching? 
Heidegger says that the real teacher teaches the ability to learn: he calls it the letting-
learn. (Heidegger, What is Called Thinking? 15–16, In Peters 2002, 2.) A Heideggerian 
teacher is the humblest servant of students.
To teach is to reveal (Peters 2002, 139). ”Learning means responding appropriately to 
the solicitations of the environment.” (Peters 2002, 140.) I think that this is well said. 
Learning is nothing more than becoming more and more authentic. In our inauthentic 
existence we do not respond appropriately to the solicitations of the environment, 
because of different reasons. But to learn is to exist in a more authentic manner than 
before. 
Galilei said that you cannot teach a man anything that he doesn't already know. I 
believe that Heidegger could have said the same thing. The world is revealed to us 
always in a certain way, depending on our point of view or mood. A mood veils the 
reality and makes us experience something as something. But it doesn't erase the truth. 
It simply partially covers it. As the truth calls us to see it in a certain way, we usually 
resist it and choose to exist as das Man, do what others do. But learning lifts the veil, 
spreads the light, changes our point of view. It doesn't inject us with something that 
wasn't there before. It sheds light on what was always there but went by unnoticed 
before.
It is the same phenomenon when we read a book for the second time and it's different. 
We don't see something that wasn't there before. We are something that we weren't 
before.
It takes time, however. We learn to see and to respond appropriately through a long 
process of trial and error. This means learning how to learn. (Peters 2002, 140.)
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This is why Heidegger says that teaching is more difficult than learning: because the 
teacher has to teach the students to learn when they don't know how to learn yet. A 
paradox? No, I don't think so. This is another example of Heideggerian hermeneutic 
style of analysis. Here he applies it to teaching. There is not logically sound and closed 
box of teaching and learning that cannot be penetrated. Rather, there is a process of 
growth and a net of perception of phenomena that hasn't got any clear boundaries in 
space or time. The net of teaching and learning of different people can be entered with 
a hermeneutic spiral like anything else out there. The suggestion that this is a paradox 
becomes nonsensical.
In order to learn one must be attuned to learning. It can be suggested that the tune of 
learning is a mood like anger or contempt. Learning is a mood, because it discloses the 
reality in a certain way like mood does. When you learn something, the world is 
revealed in a different way. This can be compared to changing of moods. Maybe you 
had a mood that veiled the reality, and now the veil has been lifted, or maybe you saw 
the reality clearly, and then a veil was put upon it. Though the latter case, I think, is not 
an example of learning but of something else, escapism perhaps?
Learning demands inauthentic existence, for us to be absorbed in our world. However, 
since inauthentic existence is often existence as das Man, if we just existed as 'anyone' 
all the time, we would never learn anything new, at least not anything independent of 
das Man. Learning therefore demands something else of us: openness to new points of 
view. We might exist as das Man, because that is our ”I am”, but it is not an obsession 
for us. At all times, we are open and allowing for our point of view to change. Learning
is an open attitude that we have towards changing of our point of view.
There are three ways in which a point of view can change. First, it can change due to an
occurrence brought forth by a veiled mood. If I veil my anger with indifference or mere
pessimism, I am still attuned to anger. I might have a strong experience of indifference 
and believe that I am indifferent, but my attunement to anger will cause the world to be 
revealed to me as an angry place. Therefore a sudden car crash might appear sudden to 
me. However it might make me notice that I am veiling my anger and lift the veil. My 
point of view has been changed from veiled to unveiled.11
11 Because of human nature, a mood is always veiled by a more positive or less negative mood, to 
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The second way in which a point of view can change is an intentional shift desired by 
myself. In this scenario I am not veiling my mood. I notice it and intentionally desire to
change it. As I acquire an open attitude to change, I let my point of view be changed. 
This is mainly how learning happens.
There is also a third way in which a point of view can change and this is in accordance 
with other people. Fact is (and even Heidegger agrees with this) that there are other 
people than myself in the world, in my experience. A group of people that share a point 
of view strenghten each other's mood through attention, focus and action. An 
astonished group of people build a learning institution. A fearful group of people start a 
war.
Learning happens mainly through this second type of point of view shift. In learning 
institutions students are responsible for their openness to learning. We say that students 
must be motivated to learn, and a bad teacher cannot stifle a motivated student. 
However a motivated student will learn better with a good teacher. Here the third type 
of point of view change comes into play. The student and the teacher strenghten each 
other's point of view by mutual concentration on a common task.
I agree with Peters (2002, 141), when he says that Heideggerian conception of 
education might be very useful in redefining the relationship of teaching and research. 
University should acknowledge that it has one task with two aspects, not two tasks, and
the teaching and research aspects need not be in conflict. In Heidegger's view, the 
university would teach insight and therefore the essence of research, since the students 
would be taught to investigate the ontological premises of everything. This is very 
important from science and research's point of view. (Peters 2002, 141.)
Heidegger is, above all, a teacher. He taught lectures more than he wrote books, and he 
wrote about teaching as well. The theme was important to him, and it shows. He has a 
lot to say about education, thinking and learning. Heidegger has a lot to give to 
education. Unfortunately, his style of writing prevents many people from trying to use 
his notions about education. Heidegger's critique of Cartesian world-view takes time to 
sink in.
avoid anxiety. Therefore an unveiling is usually unpleasant in some way.
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In this chapter I have shown how Heideggerian conception of the world and truth tie 
into learning and education.
I think that one of the biggest mistakes one can make while looking at education and 
learning through Cartesian world-view, is laying the blame on somebody or something 
if learning is not happening as it should be. We see it all the time in the media. The 
students are lazy, or the teachers are unprofessional, or the system is corrupt, or the 
classrooms are mouldy, it's too hot, it's too cold, there's not enough funds... et cetera.
If we look at education through the perspective of changing of the point of view, 
however, there is nothing to blame except for our own point of view. If we also accept 
the natural shift that arises from boredom and happens with time, there will be nothing 
left to do but learn.
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Conclusion
The purpose of this thesis was to examine how human being and learning are connected
to each other in Martin Heidegger's philosophy. The goal was to argue that learning is 
the same as changing of the point of view and mood.
The basis for my thesis was Heidegger's critique of the Cartesian world-view. 
According to said view the world consists of subjects and objects, an inner and an outer
world. Heidegger's claim is that human experience cannot be separated into an inner 
and an outer, because human is already always absorbed in the world – world that the 
Cartesian view sees as the outer reality. I examined these premises with the help of 
Being and Time and also Richard Polt's and Hubert L. Dreyfus's commentaries.
Heidegger's concept ”the clearing” stands for a place where the world and its beings are
revealed to a person in a certain way depending on the person's attunement to a certain 
mood – in other words, to the person's point of view. Learning is changing of a mood or
a point of view. When a person learns, beings are revealed to the person in a different 
way. In chapter two I presented Heidegger's conception of truth through an example of 
a work of art. Looking at a painting shows us the truth about the painting's subject's 
purpose or meaning. In a similar way, a person's point of view reveals to the person the 
truth of beings at a given time. Truth here means the meaning of any being.
Through the learning process the world is revealed to a person in a different way than 
before. A teacher's job is to let the student learn, that is let the point of view of a student
change naturally without forcing it. The experience of boredom is important in 
learning, because it lets the point of view change more effortlessly than other moods.
The totality of human experience and Heidegger's conception of Dasein in relation to 
learning means that our experience of the world changes. Thinking it changing of the 
mood and learning is thinking in time. This view can be utilized in pedagogy. For 
example the meaning of time in learning and the role of hidden curriculum can be 
researched from this basis.
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Heidegger can give a lot to education. As a teacher he wrote about education a lot, and 
there is much to be learned from Heidegger's philosophy. Heidegger's philosophy can 
change our educational conventions and practices. Unfortunately Heidegger's notorious
complexity of writing prevents many people from reading his texts, presumably since 
they have little time for it nowadays when everything has to be fast and efficient. This 
is a pity, since Heidegger's philosophy can indeed be of use to educational practices.
We can apply his conception of teaching as 'letting-learn' in schools to make our 
students better people instead of injecting them with information. I believe that good 
education consists of three dimensions: a) accumulation of learned competencies, b) 
becoming good citizens and c) thinking in Heideggerian sense and the emotional 
growth that comes with it.
What is emotional growth like in schools nowadays and how is it of use to us? Should 
we even be teaching emotional growth in schools? Can emotional growth be taught? 
The reality is that whether we think of teaching emotional growth in schools or not, 
emotional growth happens simultaneously as children are being schooled. I can also 
prove that emotional growth is indeed being taught in schools, only candidly. A hidden 
curriculum is a program that is being applied underneath the main school program. The 
main school program is about teaching children all the subjects, facts about our world: 
mathematics, languages, geography, art et cetera. The hidden curriculum means what 
happens underneath it all.
Commonly the hidden curriculum has negative associations. We immediately start 
thinking of some sort of brainwashing, ideological or religious agenda. Of course, this 
is understandable, since we have many cases in history displaying this. It is still 
arguably so. This is one of the reasons that hidden curriculums have to be talked about. 
As we become aware of them and accept them, we will know exactly what is being 
done to us and our children.
Hidden curriculums are not only bad – nothing is. Looked at from another perspective 
they are meant to help the children to become good, able citizens, not only so that they 
can obey the law but also that they can question it, change it and make the world a 
better place. Only by understanding what is going on right now, can you really have 
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any hope of changing it. This thesis is also present in Heidegger's philosophy, I believe,
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